Forboth (primarily local) Jews and (primarily immigrant) Muslims, becoming Catholic in seventeenth-centuryV enice entailed ap rolonged process of social transformation and insertion into new relations of patronage and surrogate kinship.This article traces these converts'long trajectories after baptism and their ongoing relationship with acharitable institution, the Pia Casa dei Catecumeni (Holy House of the Catechumens). It showshow the Pia Casa was instrumental in shaping distinct forms of charity and surveillance that brought together Venetian é lites'corporate spiritual and civicclaims while also furthering their individual and family interests by weaving dense networks of patronage. Ultimately, the article considers how conversion operated as aproject of metropolitan subject making in the context of Venetian -Ottoman imperial competition.
Introduction
Against ap revalent Orientalizing disposition, which considers 'East' and 'West' as trans-historical, immutable, and self-contained binaries, historians of the early modern Mediterranean havef or al ong time emphasized the convergence and interdependenceo fs ociocultural processes across the region. If earlier generations privileged the military, diplomatic, and economic aspects of cross-Mediterranean exchange, scholars nows eek to understand howm undane and ongoing contacts between members of different societies (and of differentially situated members within each society) shaped emerging cultural categories of difference and sameness.
The study of religious conversion in particular can benefit from and contribute to this new historiographical interest, as it highlights the need to take into account the mobilityo fp eople and signifying practices across political and religious boundaries, and to develop new conceptual tools for thinking about the relationship between the cosmographies and cultural categories of different groups. To understand this relationship,c onversion should be studied as as et of historically-shifting social practices rather than as individual spiritual choices.
Ye tm uch work on religious conversion in the early modern Mediterranean has tended to focus precisely on the spiritual motivations and sincerityo fc onverts, i.e., whether people converted due to deep conviction or because of the material benefits that conversion promised to bring. 2 As anthropologists Talal Asad and Webb Keane argue, motivation and sinceritya re not only extremely hardt og auge from available documentation (usually missionary), but also lack analytical rigour,embedded as they are in specifically modern Christian understandings of intentionality,interiority,and authenticity. 3 Scholars who haveembraced these critiques are nowemphasizing how convertsand missionaries differentially understood the stakes involved in conversion, and contextualize converts' transition from one moral communitytoanother within wider imperial and colonial interests. 4 In line with these historiographic shifts, this study explores not so much whypeople converted, but how. It asks what weret he assumptions -i nas pecific institutional context -a bout howt ot ransform difference into sameness, and with what consequences for different kinds of converts and their social relations. To this end, the article follows the longer trajectories after baptism of Muslim and Jewish convertsto Catholicism in seventeenth-centuryVenice, as shaped by one of the keyinstitutions that mediated the ongoing relationship between converts, local é lites, and the Ve netian state, the Pia Casa dei Catecumeni (Holy House of the Catechumens).
5
In studying the Pia Casa archives, Ia ml ess interested in either institutional or Church historyp er se. Rather,Iview religious conversion as aset of interlinked social practices employed in the project of subject making and the perpetuation of imperial power relations in the Ve netian state. Ishowhow the Pia Casa was instrumental in shaping distinct forms of charitythat broughttogether Ve netian é lites' corporate spiritual and civic claims, and at the same time furthered their individual and family interests by weaving dense vertical and horizontal networks of patronage. Through the negotiation of converts' adoption contracts, dowries, apprenticeships, and employment opportunities, and the periodic distribution of alms, the institution also servedasalaboratoryfor the elaboration of practices of social discipline and community-building,w hich werek ey to Ve netian é lites' mythic self-representations as the benevolent custodians of awell-run republic. 6 The processofreligious conversion in seventeenth-centuryV enicewas inseparable from twoo ther projects critical to the early modern state: the encouragement of immigration from the Ottoman Empire and the permanent settlement of frontier populations, on the one hand, and the attempt to subject the populace to parish-based forms of social discipline and supervision throughC hurch activities, such as regular confession and communion, on the other. to immigration and social discipline in the Ve netian metropole, this study seeks to place these projects squarely within their imperial context. 8 It thereforeexplores how both Ve netian administrators and convertst hemselves exercised conversion not as a miraculous moment of rebirth but as al ifelong processi ntended to transform foreigners into loyal juridical subjects of metropolitan state and society.
Medieval Christian theologians conceived of conversion as ap rocess of radical transformation and creation anew. 9 Post-Tridentine conversion policies still featured manyelements which both assumed and sought to reinforceacompleteseverance of ties with aconvert's previous life. 10 At the same time, Ve netian administrators dealing with converts tacitly acknowledged converts' ongoing ties with their unconverted kin. Indeed, such ties weres ometimes encouraged, seen as ak ey financial and emotional resourcei ns afeguarding converts' wellbeing,a nd as afi rst step in converting additional family members.
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To leranceo fs uch ties couldb ei nterpreted as recognition of the ongoing embeddedness of convertsi np reexisting social relations, linking their presents with their pasts. Such continuitywas often taken for granted in Ottoman Muslim notions of religious conversion as well. 12 Indeed, seventeenth-centuryV enetian conversion policies wereshaped not only by the awakened religious sentiments of the Catholic Reformation, but also by ongoing contact with Ottoman society, and by the political and economic exigencies of a changing Mediterranean morebroadly.Inparticular,the need -recognized by many Ve netian patricians -t om aintain good relations with the Ottomans in the face of growing economic competition from Dutch, French, and English naval powers often produced less than enthusiastic responses to Muslims seeking to convert to Christianity. It also sometimes led to acquiescencei nt he face of Ve netians who had converted to Islam. How,e xactly,C atholic conversion operated as as et of practices throughwhich Ve netian é lites came to think about and sought to overcome Ottoman political and religious otherness is the subject of this study.
Converting Subjects
The Pia Casa dei Catecumeni, established in Ve nicei n1 557 to shelter,i nstruct, and ultimately baptize its charges, was the fruit of collaboration between Ve netian ecclesiastical authorities, Jesuits, layp atricians, and colonial administrators. 13 It was modelled on asimilar House established by the Jesuits in Rome in 1543 in response to calls for apostolic rejuvenation of the Church. 14 Ye titwas also deeply rooted in along and thriving tradition of semi-autonomous charitable institutions in Ve nicea s elsewhereo nt he Italian peninsula predating the Catholic Reformation. Such institutions provided an opportunityf or patricians and non-patrician well-to-do citizens aliket oe xercise patriarchal modes of authorityb yd istributing charityt o socially inferior members of the congregation, be they poorer men, youth, or women.
15
In the case of the Pia Casa, ag eneral injunction to engage in charitable works was augmented by the specific Church teaching that 'a person who helped save the soul of an unbeliever earned divine blessing,p erforming ad eed that would be remembered at heaven's gate ' . 16 Several historians have turned their attention to the Pia Casa dei Catecumeni of Ve nice. Some, notably Brian Pullan and Benjamin Ravid, have focused on its coercive mechanisms, particularly vis-à -vis Jews, in the context of Tridentine Reform, while others, likeM onica Chojnacka and Anna Vanzan, have emphasized its charitable activities and role in facilitating patronage acrossg eographical, gendered, and economic divides.
17
In my analysis below, Ihavesought not only to combine these two perspectives, and to treatthe conversion of Jews and Muslims as one analytical field, but to identify how, as anexus of benevolence and discipline, the Pia Casa functioned as an imperial state institution. Rather than view the House as distinct from its charges, Icall attention to the transformativequalityofinstitutional practices to define and redefine the institution itself, and all of those who wereinvolved in its operations, including its citizen and patrician patrons.
Indeed, if part of the Pia Casa's mission was to integrate convertsand governors into preexisting,local networks of patronage, in fundamental waysthe House was also an imperial institution, linking the Ve netian metropolew ith its colonies and frontier regions. Frequently,House governors borepersonal ties to the Levant throughyears of service as Ve netian colonial officials or as merchants in the Ottoman Empire. Highranking Ve netian clergymen serving in the colonies werea lso parto ft he House's extended patronage network, and weree ncouraged to join the boardo fg overnors while in Ve nice.
18
They sent donations to the House, facilitated the transfer of potential catechumens to the metropole, and occasionally hired neophytes shortly after their baptism to serve in their households.
19
Links with frontier colonies werealso forged throughthe hiring of é migré stoserve in av arietyo fp ositions in the Pia Casa administration. Fore xample, in choosing priors for the House, preference was given to candidates who commanded Greek, Hebrew,o rT urkish 'sot hey couldu nderstand, and instruct, similar infidels'. 20 Not surprisingly,m anyp riors and prioresses werei mmigrants from Ve nice'se xtensive colonies in the Adriatic and eastern Mediterranean, and some werec onverts themselves.
21
Such connections wereoften capitalized upon. Permission to return to the frontier was almost invariably granted to convertswho sought it, especially if they went theretoserve colonial officials or in the military.
22
In this way, convertsand their patrons extended the Ve netian moral communityt ot he frontier,i fn ot beyondi t. Occasional references to catechumens sent to the House by colonial magistracies suggest that it was operativei nc onsolidating ties with colonized populations, and perhaps eliciting consent in places whereV enetian rule was premised primarily on militarya nd economic might.
23
The Pia Casa also fostered horizontal and vertical ties acrosse states in Ve netian societya nd throughout the empire throughf undraising.M ost funding was secured from bequests left to the Pia Casa by patricians and citizens, both men and women, and, significantly,a lso by leading clergymen from the Terraferma and the Stato da Mar.
alms-collectors in various Ve netian territories, including campaigns dedicated to specific converts.
25
This practicemeshed well with broader Ve netian policies intended to further the Serenissima's hegemonyonthe mainland and in the maritime colonies. The administration of alms-collecting patents was also one of the mechanisms through which the Pia Casa sought to establish its jurisdiction over all convertsofthe Ve netian state. Rather than allowc onvertst ob eg for charityo nt heir own, the Pia Casa sent authorized converts on annual alms-collecting campaigns throughout all the churches of agiven territory, the proceedsofwhich werethen to be distributed among eligible converts.
26
Fore xample, ac ontract and alms-collecting patent issued in 1619 to the Jewish convert Antonio Giustiniano forbade anyo ther convertsf romi ndependently collecting alms on the Te rraferma. Instead, they weretobe'persuaded to return to the said Pia Casa their mother,a ssuring them that they will be provided for by the governors, as is their intention and thought'.The patent conceives of Ve netian territory as aunified Christian space, wherethe Pia Casa's moral authority, and, hence, abilityto raise funds for its cause, goes unchallenged. Ye ti ts careful attention to the need to collaborate with and appease both local clergya nd Ve netian colonial administrators suggests ad ef acto recognition of the Pia Casa's limited efficacy outside the city proper.
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The governors' repeated correspondencew ith colonial administrators and clergypledging them to assist its alms-collectors confirms this sense.
In the period 1590 -1670, the Pia Casa hosted at otal of approximately 1,300 catechumens, between five and fiftyayear,usually for amonth or two prior to baptism and shortly thereafter,b ut occasionally for significantly shorter or longer periods.
28
Beforethey couldbebaptized and received into the new faith, candidates underwent a period of catechetical instruction by the House prior,w eret aught to recite their prayers, and attended mass and confession regularly.
29
The Pia Casa employed a varietyo ft echniquesi ntendedt op roduced isciplined,c ontrollable subjects. Catechumens weres ubjected to monastic-style time discipline, with clear limits on their hours of sleep,and with activities carefully regulated and scheduled for different times of day.
30
Male and female catechumens weres ocialized into normativeg ender roles, with absolute segregation between the sexes. Female catechumens wererestricted to the premises and employed in cooking,s pinning,and washing laundry.
31
Jews madeabout aquarter of catechumensinthe Pia Casa in this period,and many camet ot he Housew ith or followingr elatives. Al arge percentage of theseJ ewish catechumens, 43% of mena nd 64% of women,w ereV enetian.T he nowe xtensive scholarship on Ve netian Jewryh as alertedu st oi mportant socioeconomic andcultural differences within theghetto population-between'Levantines' and'Ponentines'with rootsand lingering contacts in theSpanishand OttomanEmpires,'Germans' or Ashkenazi Jews,and ItalianJews.Still,all Ve netianJewishconvertssharedsomeimportant features. Most obviously, almost allspoke some variety of Italian, andmanywrote andreaditas well. Long before their conversion,manyJewishconvertsformedpartofkinship,social, intellectual, andc ommercial networks extendingb eyondt he ghetto wallsa nd indeed beyond Ve nice andthe Mediterranean. Such networks andskillsproveddecisive in shaping converts'futureresidentialand professional paths. It also maderelapse following achance encounterwith former coreligionists,especiallyunconverted relatives, more plausiblein governors' eyes,warranting prolongedseclusion in theHouse priortobaptism. 32 But, perhaps even morethan other similar contemporaryinstitutions, the Ve netian Pia Casa did not target only local Jews. Quite af ew Jewish catechumens came from other parts of the Italian peninsula (26%), the rest of Europe (8%), Ottoman commercial centres such as Istanbul, Izmir,a nd Thessalonica (8.6%), Ve netian and other Mediterranean colonies (3.4%), and NorthA frica (2.3%). But the majorityo f catechumens, about three-quarters, wereMuslims, mostly from the Ottoman Balkans (58%), NorthA frica (13.5%), the Greek Islands (12%), and Anatolia (6.7%). Only 6.3% came from the Black Sea, Ottoman Syria and Palestine, and the Safavida nd Mughal empires combined.
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In other words, most convertscame from the OttomanVe netian frontier and from Mediterranean regions with al ong historya sE uropean colonies or trading posts, and thus may havehad some prior contact with the Ve netian world; quite af ew mayh avebeen first generation Muslims.
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Some Muslim catechumens weresoldiers in the Ve netian army on the mainland or oarsmen and mariners in the Ve netian fleet. They weresent to the House by or with the consent of their commanders, and usually returned to their posts shortly after baptism. Others came on their own, or weres ent specifically for their baptism from Ve nice'sA driatic and Mediterranean colonies.
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But the large majorityo fM uslim convertsweredomestic slavesinV enetian patrician and citizen households, wherethey might haves ervedf or years prior to their conversion.
36
Althought hey were immigrants, and thus 'poor in relational resources', as historian Simona Cerutti puts it, long sojourns in Ve nicemade at least some of them less poor in such resources than is sometimes assumed.
37
Still, sinceslavesoften arrivedinV enicealone, their separation from natal kin and communitya saprecondition for conversion had already been accomplished, obviating the need to confine them to the Pia Casa for long periods.
38
Indeed, from the 1640s on, rather than seclusion in the confines of the Pia Casa, many Muslim catechumens, especially children and women, who had already been employed as domestic slavesa round the city, remained in their masters'homes while receiving catechetical instruction. Althoughr egistered with the Pia Casa, they came to the House only for their baptism ceremony, which couldt ake place anywhereb etween a day and over ay earf romt he date of their admittancea s' children of the House '. 39 Thereisevidencetosuggest that some convertswereevenregistered with the Pia Casa after their catechization and baptism elsewhere. These proceduresd id not supplant catechization in the Pia Casa, but rather seem to reflect the institution's efforttoexert authorityo vera ll convert baptisms in Ve nice.
40
Attendingtocatechumens' occupational profile should notobscure thefactthatthe majority of them ranged from newborns to teenagers.
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This is significant,i nthatt he youngerthe converts themoretheir future depended on governors' efforts to marry them offhonourablybyfinancingtheir dowriesortoplace them in artisanalapprenticeships,in convents,inthe military or navy,orindomesticservice. Efforts to secure converts' future took differentpaths,depending on howgovernors perceivedthe moral, intellectual,and physical capacities that age, gender,e thnico rigin, levelo fe ducation,a nd pedigree bestowed on differentkinds of people.Converts' future pathswerealsoshapedbyJewish andMuslimconverts' disparateaccesstolocal social networks.
Of the roughly 1,300 catechumens who entered the Pia Casa from 1590 to 1670, over 160 (12%) did so with or following relatives.Inseveral cases, nuclear families from the Ottoman Empirea rrivedi nt he House together,a nd, significantly,i na ll cases they departed en bloc shortly after baptism to resettle outside Ve nice, often in the frontier. 42 Here,conversion fitted not only into afamilial search for social mobility, but also within an imperial logic that sought to repopulate the frontier and extend the metropolitan moral communitytoit. More frequently,aconverting parent decided to takehis or her children along.
43
This couldreflect asearch for mobilityand better prospects upon a spouse's death, or an attempt to break free from an unhappy marriage. 44 The records rarely reveal the motivations behind such moves, but it is safe to assume that the arrival of free Muslim Ottoman women and children in the Pia Casa was parto falarger migration wave in search of new prospects. Acase in point is that of the thirty-year-old widowSalige from Corquiza (KorceinAlbania), who arrived in the Pia Casa with her two children, atwenty-five-year-old fellowtownswoman, and twoother children on 1 July 1665. All six, along with another Muslim convert and her two children, were baptized in asingle public ceremonyinthe church of the Jesuits two months later.With the governors' blessing,afew weeks after baptism the three women went to live together on their owninahouse in Corte Morosina in the parish of S. Martin, while their children dispersed: one became an apprenticetoalocal weaver,and the other fivewereplaced as domestic servants in Ve nice,P adua, and Cremona. 45 The children's divergent paths proved keytotheir future: In 1670, all five children who remained in the Ve neto region received funds from ab equest left to the House, while the girl sent to Cremona was never mentioned in the records again, suggesting that her tracks werelost.
46
By observing that conversion couldfacilitate family mobilityweshould not assume 'family' as the agent of purposiveaction. This is well illustrated by the de Castrofamily, whose fivea dult siblings passed throught he Pia Casa in considerable intervals: Salamon, Mosè ,S ara, Rachel, and Abram, children of Bianca and the late Isach de Castro, aw ell-respected Ve netian Jewish family of Iberian descent, werea ll baptized between 1650 and 1665. 47 The timing and order of their arrival at the Pia Casa, and their respectiveages at the time, are significant: First to convert werethe twoyounger sons, then their two youngest sisters. All four werebetween eighteen and twenty at the time of their baptism. In 1657, when the youngest sister Rachel arrived in the Pia Casa, she was accompanied by her widowed mother,B ianca, who was sixtya tt he time. Perhaps Bianca preferred baptism over severing ties with four of her fivec hildren; perhaps the prospect of staying by herself in old age without even her youngest daughter to assist her seemed bleak enoughtowarrant such amove. Finally,when the last sibling to convert,Abram, set foot in the Pia Casa in 1665, at age forty,hebrought along his wife Stella and their fivetoddler children. 48 Abram was the eldest, and, unlike his siblings, had already established afamily of his ownatthe time of conversion. Like his mother,his ultimate baptism -years after his four siblings -suggests areluctant surrender to amovethat was probably not of his ownmaking,but that would keep the clan together.Indeed, upon baptism Abram, Stella, and their children joined Abram's siblings in the family house in the parish of S. Maurizio.
Unlikethe de Castros, the vast majorityofconvertsarrived in the Pia Casa alone and left it alone. Even when parents arrived with their children, they werel ikely to be separated and set on different tracks, sometimes for good, with the children sent to work or given in adoption to Ve netian families. 49 To understand the logic of this separation of convert parents from their children we should look at the long-term patronage claimed by the Pia Casa over neophytes.
Perhaps the keyprinciple to organize the Pia Casa's relationship with neophytes was the reconfiguration and sometimes severanceo ff ormer kinship ties, while using a patriarchal vocabularyt od efine the different positions of authority within the institution. Catechumens werer eferredt oa s' children of the House'i na ll official documentation, ad esignation that stuck, regardless of age, for years after baptism. Governors, on the other hand, were' brothers' ,f ollowing confraternities'o fficial egalitarian ideology( if quite tenuous practice). They also figured as 'fathers't ot he catechumens, over whose destinies they exerted enormous control. The twopatrician or citizen ladies appointed to counsel the prioress on the management of the female wing weresimilarly to showconverts 'charity, and maternal love'. 50 This patriarchal logic was articulated in myriad charitable and disciplinarypractices which cemented al ifelong bond between neophytes and the Pia Casa, and which defined 'converthood' for years after baptism. The Pia Casa extended its paternal care not only to converts, but to well-behavedconverts' children as well. In some cases, the governors stepped in to supportconverts' children upon ap arent'sdeath. At least as frequently,intervention was sought out by the convert parents themselves. 51 By scaling charityt om atch converts' moral conduct,t he governors not only encouraged their former charges to meet their standards of good behaviour,but on occasion intervened as surrogate parents, with lifelong ties to and claims over convertsand their families.
Beyond Baptism: Godparenthood and Patronage
In distinction from the Ottoman sultan's direct patronage and sponsorship of converts to Islam, in Ve nicethe relationship between the state and the convert to Catholicism was mediated by the Pia Casa, which arranged godparents for converts' baptism ceremonies. Through these ceremonies sponsors wereable to further their civic as well as spiritual claims. 52 As the baptism ceremonyh elped forge spiritual kinship and establish or further patronage ties between godparenta nd convert-godchild, it also consolidated claims by the Pia Casa to be the convert's true parent. What makes the godparenthood of Ve netian convertsparticularly interesting is that the parental figure with whom godparents weret oe stablish co-parenthood relationships was not a person, but an institution -t he Pia Casa itself, which, as we saw, claimed paternal guardianship over all 'children of the House'.
Of 304 Ve netian convertswhose godparents are known,277 had one godparent, 23 had two,a nd only four -a ll of them women and girls -h ad three or four godparents. The overwhelming majorityo fg odparents werem en, and the 18 godmothers on recordsponsored mostly female converts(and twoveryyoung boys). AlthoughJ ews make up only aq uarter of converts with known godparents, they constitute over half of those with multiple godparents, suggesting their greater insertion into local networks of patronage. In contrast, Muslim women wereespecially unlikely to receive multiple godparents -o nly twos uch cases are registered. 53 Themajority of godparentsofbothJewish andMuslim, female andmaleconvertswere patricians,but quiteafewwerecitizensand artisans,occasionalforeign dignitaries, and even servants.Whentwo or more godparentswereassigned, onewas oftenpatrician,the othercitizen or artisan. This reflectsthe collaborationofpatrician andcitizen é litesonthe PiaC asa'sb oard.I ta lsoa lertsu st ot he fact that nota ll godparents assumeda ctual responsibilities vis-à -vis theirg odchildren,b ut were sometimess electedp rimarily for theirsocialprominence, especially when multiple godparentswereassigned.
In general, the practiceo fg odparenthood in Ve nice,a si nm anyo ther societies, strongly prohibited parents from serving as their children's baptismal sponsors. 54 This rule was repeatedly broken in the case of converts, for whom, as shown above, the Pia Casa governorso ften took the place of birth parents. Many converts' godparents, thoughb yn om eans all, wereH ouse priors, governors, or their immediate kin, and, not infrequently,t he convert's past or futurem asters and legal guardians. 55 Thus, baptismal sponsorship also strengthened the authorityo fi ndividual governorsa nd priors over neophytes, who became their godchildreno re mployees. In 1591, fortyseven-year-old Sabatai son of Isach of Ferrara was brought to the Pia Casa by one of the governors, Eusebio Renati, himself aJ ewish convert, who eventually serveda s Sabatai'sbaptismal godfather four months later. 56 Renati was not the only governor to sponsor converts: The citizen Paolo Cremona, longtime governor of the Pia Casa and one of twocommissioners in charge of an enormous bequest distributed to converts, was either godfather or master to at least six converts. 57 Thirty-year-old Turkish slave Jesup,renamed Zanbattista, had as one of his godfathers the House prior,Gerolamo de Roca, also aconvert.His second godfather,Serafin Serafinelli, alongtime governor of the House, was ac ommercialb roker who later became president of the commercial brokers'g uild. 58 Zanbattista's long careera sabroker mayh aveb een facilitated by Serafinelli'so wn ties. 59 Suchc onflation of duties demonstrated in Cremona's and Serafinelli'sc ases must haveb een quite common, as later regulations specifically forbade governors from serving as converts' godparents, in order to prevent them from favouring their godchildren over other neophytes, and to encourage them to keep to their role as 'communal fathers'o ft he entireH ouse. 60 Throughbaptismal sponsorship,even godparents who werenot otherwise affiliated with the Pia Casa proved crucial to the House's operations, by furthering its patronage networks into new milieus. UnlikeR ome, wherealarge percentage of the godfathers of Muslim convertswereclergymen and foreign dignitaries, in Ve nice, the godfathers and godmothers of both Jewish and Muslim convertsw erep rimarily local, lay patricians, usually not of the first rank of the political é lite, but rather members of the patriciate's minor branches, or the children or younger siblings of important state officials, as well as quite af ew well-to-do citizens. 61 Ye te venw ith less illustrious godfathers, not only convert godchildren, but the Pia Casa itself stood to gain powerful patrons. In the mercantile and artisanal milieus in which manyconverts couldhope to eventually find employment, amerchant godfather couldprove at least as useful as a diplomat or ah igh-ranking civil servant.
In addition to weaving or strengthening patronal ties between converts, their godparents, and the Pia Casa, baptismal sponsorship couldalso reinforcecliental ties between older converts and the institution. By inviting older convertstosponsor the baptism of morer ecent catechumens the Pia Casa not only consolidated its existing ties with neophytes, but also celebrated their value as signs of the efficacy of its work: to be worthy godparents, converts had to first provet hemselves as good Christians. Serving as godparents was thus a' proof 'o fs uccessa sc onverts, and, indeed, as upstanding members of al ocally-based Christian community. 62 One practicethroughwhich the localization of convertscan be examined is their renaming at baptism. Whereas some convertswererecorded simply as 'the moor of X' or 'the Turk of Y',the majoritywerereferred to by Christian names, sometimes even prior to their baptism. Unlikethe Muslim and Jewish traditions, whereconvertswereoften given names which singled them out as converts, the names given to converts in Ve nice weref requently veryc ommon in the population at large. 63 Despite their generic nature, or perhaps precisely because of it, such names both indexed and solidified the convert's new membership in Ve netian society. Furthermore, unlikeo ther Ve netians, whose personal names were'above all astatement of the natal family',and hardly ever based on ag odparent's name, converts' names not infrequently followed those of masters, godparents, or their relatives.C onverts' names thus also reinforced their embeddedness in patronage systems and spiritual, rather than natal, kinship networks. 64 In other cases, converts' new names actually recalled their pre-Christian lives. Convertsm ight be given Christian names which sounded similar to their original names. 65 Or they might keeptheir previous names. 66 Even when anew Christian name was registereda tb aptism, the old name might prevail: Sultana, aM uslim convertturned-nun from Klis (Croatia), afrequent recipient of charityfromthe Pia Casa, was referred to by that name far moreoften than by either her Christian name, Lucia, or by her monastic name, Zuanna. 67 Cases such as this, in which convertsr etained their previous names, suggest continuityr ather than ar adical break with the past.
Becoming Local?
In theory, if not always in practice, conversion in Ve nicew as to serve as an act of simultaneously becoming aCatholic and aV enetian juridical subject. Contemporary legislators often translated converts' new civic membership into concrete economic benefits and opportunities for social mobilityvia artisanal patents. Indeed, from the mid-seventeenth centuryon, papal bulls and Ve netian senate decrees alikerepeatedly sought to guarantee converts' economicadvancement by allowing them to exercise any trade or profession of their choosing without paying guild entrancefees. 68 One path of insertion into Christian societywas the pursuit of education. Promising youngc onverts' universityo rs eminarye ducation was occasionally funded by the House. 69 That those neophytes placed in seminaries mattered moret han others is clearly indexed by the levelofdetail of the entries about them in the House register as well as in their sheer volume.B eyond their individual merits, perhaps the special treatment of these children was warranted by their families'l ong-term pattern of 'exemplary' relationship with the Pia Casa. 70 Afew Jewish converts, especially if baptized as adults and of é lite background, could make ac laim to prior expertise in Hebrew, Talmud, or Cabbala, all highly valued commodities in the world of humanistic learning. 71 The bulk of converts, however, especially Muslim, couldnot build on their intellectual assets in staking out afuture. Only rarely,ifever, could the few Muslim converts with knowledge of Arabic, Turkish, the Qur'an, or Shari'a lawfi nd scholarly employment. The reasons for this are multiple, and have to do,inp art,with humanists'generally lower level of interest in Islam and Turkish and Arabic letters, comparedw ith Judaism and Hebrew,a nd the availabilityo fC hristian nativeA rabic speakers. 72 It mayh aves temmed also from Muslim converts' limited command of Italian, in contrast with Jewish converts, who wereoften fluent speakers of the language. Muslim convertswerealso confronted by a wide perception of Muslims as mostly fit for menial work as slaves, servants, or soldiers, rather than as scholars and educators. Indeed, most converts eventually resorted to the same occupations and status they had held prior to their conversion. 73 Many also remained dependent on charityf romt he Pia Casa for years after their baptism, if not for life. This situation forced manyt ot ighten their local networks of patronage and eventually allowed some Muslim convertsmoredirect accesstoroutes of insertion into Ve netian society, as compared to Jewish converts-turned-friars, priests, preachers, and scholars: As slavesa nd servants, soldiers and journeymen, Muslim converts couldand did get adopted by or married into local families.
The overall dependenceo fc onverts' career paths on their accesst ol ocal social networks is further illustrated by the rarityo fJ ewish convertsw ho became soldiers: Out of apopulation of about two hundred youthand adult male Jewish converts, only six are documented as having become soldiers. None of them came from Ve netian territories, although Ve netian Jews constituted over ahalf of Jewish converts in the Pia Casa. 74 This suggests that it was not so much that Jews weredeemed unfit for military service in the eyesofthe Pia Casa governors, but rather that local convertshad more careerp aths available to them than foreign-born converts, either Jewish or Muslim.
Likeo ther members of early modern Ve netian society, converts faced ah ighly gendered occupational structure. If most young male convertscould expect placement as either apprentices with local artisans or as soldiers and mariners, the overwhelming majorityofyoung female converts became maidservants in Ve netian households. But it was neither gender nor religious provenancea lone which determined converts' trajectories, but their intersection. Thus, only half adozen Jewish women converts are documented as having become maidservants, compared with over ahundred Muslim women. Similarly,a lthoughm onachization was often women converts' only viable alternativet om arriage or domestic service, of the sixteen documented monachized women converts none seems to havebeen aM oor.
Of course, career paths wered etermined not only by governors' wishes and perceptions of the transformativepotential of different types of converts, but also by converts' owni nclinations and resources. Ye tt he paucityo fc ases of converts who completely severed their ties with the Pia Casa upon baptism suggests that the ability of the governors to keep convertsu nder their watchful eyer emained strong throughout the period.
One powerful incentivefor keeping in touch with the House was the distribution of charity, which mirrored, and at times enhanced, the widely uneven trajectories of different kinds of converts. This is well illustrated by the list of recipients of am ajor bequest of 4,000 ducats left to the Pia Casa by the patrician To mmaso son of Andrea Mocenigoi n1 626. 75 Fort wo and ah alf decades the governors engaged in constant litigation with various magistracies which administered the funds, and in those years its moneys weredistributed only sparingly and for specific ends. 76 But starting in 1652, the bequest's interest revenue was disbursed annually to between 15 and 30 converts, who received3 0d ucats each. Te chnically,a ll convertsb aptized throught he Pia Casa after 1626 wereeligible, by order of their baptism date, as long as they came to register on designated dates with their baptism certificate in hand. 77 However,the recipients' profile diverges considerably from that of the overall convert population: Of the 28 Jewish children baptized from 1630 to 1670, 21 (75%) became beneficiaries. Four out of the seven who did not weref oreign born, or the children of newly arrived foreigners. 78 In comparison, of 140 Muslim children baptized in those years, only 59 (42%) became beneficiaries. This suggests that local-born Jewish children converts stood amuch greater chancethan did foreign-born Muslim ones of staying in Ve nice througha dulthood, and thus benefiting from the Pia Casa's charity. Similarly, although women constitute only 28% of those baptized in the Pia Casa in this period, they account for 46% of beneficiaries of the Mocenigob equest. 79 As trongi ncentivef or women convertst os tay in Ve nicew as the prospect of marriage negotiated and funded by the Pia Casa. Sincenon-Christian marriages were automatically dissolved if only one of the spouses converted, governors of the Pia Casa did not shya wayf roms eeking to match even previously married convertswith new spouses. In particular,g overnors actively sought out eligible husbands for female convertso fc hildbearing age. Althought he surviving records do not giveacomplete pictureo fc onvert marriages, they do indicate that the bulk of convertsw ho got married in Ve nice did so with fellowconverts or with local artisans. Forexample, in 1593, the governorssought to bring about the marriage of twoconverts, aformer Jew named Girolamo and aformer Muslim named Isabetta, as long as the dowrycould be limited to 90 ducats. 80 No Ve netian convert in this period seems to havemarried into the citizen class (the cittadini originari ), hardly surprising in light of this estate's selfconscious endogamy. Nordid Ifind anyarchival evidence for convertsobtaining even the lesser status of Ve netian citizenship de intus,d espite the 1542 bull Cupientes iudaeos,i ssued by Pope Paul III, according to which converts from Judaism were eligible for citizenship in their place of baptism. 81 Without the economic privileges granted by citizenship,marriage to afellowconvert or to an artisan couldonly rarely guarantee financial independence, and thus furthered the couple'sr elianceo nt he House for continued support. 82 As students of early modern conversion policies have recently noted, the provision of dowries for youngf emale converts was of crucial importancei nf acilitating their transition from one communityt oa nother. 83 Here,t he importanceo fg odparents is visible once again, as they not only provided employment opportunities, but also vouched for their godchildren's merit and interceded on their behalf when appealing to the Pia Casa to financetheir dowry. Indeed, the distribution of dowries was shaped by and makes manifest the divergent types of patronage available to Jewish and Muslim converts: Form anyf ormerly enslavedM uslim converts, am aster'ss upport was crucial in securing the House'sendorsement of their marriage and willingness to provide adowry.For example, in 1639, the patrician Paolo Capello approached the Pia Casa on behalf of his maidservant, Zaneta, who had been baptized adecade earlier and whose marriage he was negotiating at the time. Thanks to his efforts, the governors decided to increase the House contribution towards Zaneta's dowryf romt wenty to forty ducats. 84 Jewish converts, on the other hand, sometimes had previouslyconverted relatives who coulda rrange their marriage and turn to the governors for assistanceinfinancing adowry.In1654, FraAngelico, aJewish convert-turned-monk, asked the governorsfor assistanceinsecuring ad owry for his relative, Angelica alias Bona, who had been baptized and adopted by aV enetian shoemaker at the age of four in 1639. Herprospectivehusband, agoldsmith, an only child and 'a person of means and good customs'fromAncona, was himself aJewish convert.The governors stepped in and promised 160 ducats from the House treasurytowardsthe substantial dowryof 300 ducats asked for. 85 While the governorsendorsed the marriages and contributed towardsthe dowries of both Zaneta and Angelica, the scale of their contributions, the marriage alliances themselves, and the patronage networks that werec emented throughtheir negotiations werequite different.
Adoption and Affect
If baptism provided converts with aset of spiritual kin, and matrimonywith aset of affinal kin, adoption was to supplant, rather than supplement, converts' birth kin. It was partand parcel of the efforts to sever converts' former family ties and insertthe Pia Casa governors themselves into keyr oles in converts' reconfiguredkinship networks. Beyond the strongc onceptual links between adoption and baptism in both Western and Byzantine patristic and liturgical writings, adoption also provided an important venue for the placement of young converts. 86 Ye t, it is hardt os peak of converts' adoptions, as mediated and recorded by the Pia Casa, as aunified practice. The fifteen cases of adoption documented in the Pia Casa archives for the period 1570-1670 concern eight girls and seven boys, both Jewish and Muslim, ranging from newborns to young men and women. The records themselves range from brief references to a child having been taken by so-and-so as 'soul son'o r' soul daughter' to elaborate, notarized contracts detailing the adoptiveparents' obligations towardstheir adoptive child, as well as sanctions to be taken by the Pia Casa should parents fail to meet their obligations. 87 Some contracts focus on parents'commitment to nurture their adopted child and provide for her.Others highlight instead the futureinheritanceawaiting the child once the adoptiveparents die. Some only stipulate that the child will be required to lovea nd honour her parents, while others clearly require that the child serve her parents and nurse them in their old age. Some pledge to provide dowries upon an adopted daughter'sm arriage, others when she joins am onastery. Several contracts include additional contributions to the Pia Casa itself.
The range of assumptions about financial and affectiveo bligations between adoptiveparents and children manifest in the documents is equalled by the wide range of social status and wealth of adoptivep arents, and their presumed motivations in adopting aconvert child. While no adoptiveparents explicitly pledged to maketheir adopted child al egal heir,w em ay wish to qualify historian Christiane KlapischZuber'sconclusion that adoption became 'impossible'inearly modern Italy. 88 As the examples belowshow, the range of affectiveties possible between adoptiveparents and child did not depend on legal endorsement.
Some adoptiveparents wereartisans and professionals, like the Greek tailor Zordan Prosdocimo and his wife Margarita, who in 1577 adopted Marina, an eleven-year-old Muslim convert,orthe physician Pietro Cazzi, who in 1632 adopted his godchild Paolo Ignazio, alias DavidCohen from the ghetto. 89 Some explicitly mentioned their wish to pass on their trade to achild as their motivation for adoption. 90 This wish suggests that adoption and apprenticeship wereo ften conflated. 91 In other cases as well adoption contracts often stipulated specifically the parent's material obligations to the child.
Adifferent typeofadoptioninvolvedwealthy patricianladies, like theFerrarese widow Leonarda Cumena,o wner of extensivefi elds in theE ster egion, whoi n1 591a dopted Nicolosa,ateenaged convertfromLepanto. 92 Cumena followedapatterndocumented elsewhereinearly modern Europe as well:achildlesswidow,who exertedcontrol over her ownlinealproperty,soughttocontinueher family line by passingonthatpropertytoher adoptive child. not entirely absent from girls'a doptions, as demonstrated by the above-mentioned case of Marina, who was adopted by at ailor and his wife, and, two decades later, wedded to another tailor,FrancescoaiServi.Upon Francesco'sdeath, Marina became known as 'the tailor' ('la sartora') herself. 96 Theadoptionofbothg irls andboysc oulda lsobec asta si ntendedtofulfil primarily affective rather than practicalo rfi nanciale nds. In 1577, an elderly, childlessc ouple,a cobblernamed Bortoloand hiswifeMaddalena,approached thePia Casa with theexplicit requestt oa dopt ac hild' forc onsolation ands olacei nt heir olda ge' . They were given Catterina, aseven-year-oldMuslimconvert,whomBortolo immediately 'tookin[his] arms andkissedpaternally, andpromisedtokeepbyhim in hishouse as an adopteddaughter, andtreat herassuch, educate heringood customs, andinthe holy Christianreligion, in the same mannertheywould have treatedher if shewereconceived andborntothe couple' . 97 Whereas Catterina's adoption followed ap ath familiar to us, in which ac hildless coupleapproaches awelfare institution and adopts arelatively young child previously unknown to them, other adoptions wereq uite different: In 1572, Matteo q. Andrea Dragacich, aB osnian clerk in the Ve netian Arsenale, and his wife Franceschina, brought to the Pia Casa an ine-year-old Muslim slaven amed Stana, whom they had acquiredinthe region of Zara. Afew months later,upon Stana's baptism in the parish church of S. Salvatore, the couple professed to be childless and offered to adopt her 'as their true daughter ... and treat her and marryh er as such'. 98 In 1634, aB osnian named Pietro alias Osman was adopted by his eponymous godfather PietroGarofalo. The adoption took placeafter Garofalo had expressed his wish to keep the godchild 'in his house, next to him, and take careo fh im as his proper son'. The adoptee was twenty-twoy ears old at the time. 99 As these cases suggest, legal adoption was only occasionally contracted between strangers, with the Pia Casa as both legal guardian and broker.Inmanyother cases, it was the culmination of long periods of cohabitation between adoptiveparent(s) and child, often under adifferent header,such as domestic service.
Indeed, the line not only between adoption and apprenticeship,b ut also between adoption and domestic service was sometimes blurred. Nicolosa, while adopted by a wealthy, patrician widow, was not to become heir to the bulk of her mother's possessions. 100 Herc ase, moret han anyo ther reviewed above,r esembles an employment contract between al ady and her waiting maid; but it should be emphasized that the stipulation of services to be rendered in exchange for future inheritancewas not entirely absent from other cases as well.
While governorsw erea ttentivet oa doptivep arents' needs, in at least some cases they seem to haveput the child'sinterests (as they understood them) first. In 1612, a hat maker named Chiara, who had servedasbaptismal godmother to ayoung Muslim convert,s ought to adopt him. After manyd eliberations, and with several governors expressing concern that such amovewill be 'contraryto[the child's] wellbeing', Chiara was granted her wish, only to havet he child takena wayt he following week and, eventually,p laced with ah aberdasher in the parish of S. Moisè . 101 Chiara's wish to adopt her godchild should be understood within al arger context wheret he line between kinship,g uardianship,a nd ownership was often crossed regardless of conversion, especially when slavesand servants wereconcerned. Affective ties between masters and servants werec hannelled to av ariety of practices, ranging from the provision of dowryand various types of financial assistance to concubinage and adoption. We should not assume that affectivet ies across ranks somehow undermined the power structures in which they wereembedded. Rather,such ties often helped cement power relations, and werep art and parcelo ft he patriarchal logic of Ve netian housecraft and statecraft. 102 Ac ase in point, illustrating masters'spiritual, godparental, and patronal attachments to their convert slaves, is the relationship between Zamaria Schietti and his slave Fumia: In 1619, Schietti committed in writing to giveafiftyducat dowrytohis fourteen-year-old slave Fumia, whom he had purchased in Istanbul, on condition that she be accepted as 'daughter of the House'. Aweek later, Fumia was introduced and accepted as ac atechumen. Despite rumours of Fumia's 'falling down'with amariner the following month, she was eventually baptized, with Schietti serving as her godfather. 103 Schietti'sr elationship with Fumia presented, at least to the governors, amodel of Christian charity: after purchasing her from infidels, Schietti brought the girl to Ve nice, whereh eg uaranteed the salvation of her soul by admitting her to the Pia Casa to be catechized and baptized. Moreover,byagreeing to pay for her dowry, he offered her the prospect of respectable, if humble, marriage.
As these records suggest, the dyadic relationship between masters and their convert slavesw as complicated by the Pia Casa's unequivocal claim to guardianship over converts. The governors exercised this guardianship in practice, by watching over converts' masters, and, in some cases, removing converts from households when suspicion of maltreatment arose. Indeed, the Pia Casa's custodial claims over converts did not terminate even after their legal adoption: Adoption contracts in the House archives all contain clauses specifying the governors' right to intervene and retrievethe child from her adoptivep arents in cases of maltreatment or failuret op rovide appropriate dowries. 104 Many convert children placedwith masters or adoptiveparents outside the House werev isited periodically by the governors, who,e venw hen the adoption was cemented contractually,still treated the adoptee as a'child of the House'. The bond between ac onvert and the Pia Casa was believed to take precedenceo ver other kinship ties forged throughout aconvert's life, whether prior to baptism or after.
Fear of concubinage mayhaveled the governors to remove young female converts from patrician households wherethey had been placedasservants, but wherethey might also cohabit with unmarried men. Ye t, the governors' abilitytocontroland prevent such cases was clearly limited, as repeated allusions to scandals do crop up in the archives. The prevalenceofconcubinage between female slavesand their Ve netian masters is also indicated by anumber of cases of young children catechized in their masters'houses and baptized after only abrief sojourn (if at all) in the Pia Casa, only to be immediately taken back in by their masters. 105 Howw idespread concubinage really was is difficult to determine. 106 Ye ts ome cases do suggest that conversion became ac hannel for legitimizing and supervising otherwise-problematic intimate ties between Ve netian patricians and citizens and the Muslim slave children and women in their households.
Finally,weshould note that the governors' concern for converts' sexual moralitywas highly gendered. Whereas the cohabitation of female convertswith men to whom they weren ot legally married was strictly forbidden, when it came to male converts, governors seem to havebeen far less troubled. On 11 November 1629, the register of converts' departuresnotes that 'Signor Zacomo Martin, formerly Lazarothe Jewfrom Padua, left the House on the dayhewas baptized, and went to live in the street of Santa Sofia, in the house of the Ve netian Signora Alba, whom he wants as aw ife'. 107 No mention is made of chastisement or anyattempt to prevent Zacomo from moving in with his lover.
Surveillance
Inoted above that financial assistance provided astrong incentive for converts to settle in Ve nicea nd meet governors' moral standards. Indeed, as ap recondition for any assistancefromthe Pia Casa, convertswereasked to present aletter from their parish priest to ascertain vita &m oribus,i .e. good Christian behaviour and periodic confession. 108 In 1623, all neophytes departing from the House werea dditionally required to reportt heir whereabouts everyt hree months. 109 How effectivew ere supervision by parish priests and periodic head countsininducing proper behaviour is hardtogauge. Ye tthe very notion that governors should keep track of neophytes for decades after their baptism suggests the extent to which the institution's relationship with former charges was understood to be lifelong,rather than limited to the period of catechization in preparation for baptism. Conversely,t he attempt itself to exercise lifelong disciplinarycontroloverneophytes was hardly unique. The Tridentine Reform was ap roject of comprehensive' social discipline', ar eorganization of parishioners' daily life and its subjection to close supervision by parish clergy. 110 In that sense, neophytes seemed particularly suitable subjects of ecclesiastical injunctions, which wereapplied in this period to other populations as well.
Another way for the governors to keepi nc lose touch with neophytes was to hire them to perform tasks within the Pia Casa, including tasks requiring ah ighl evel of trust. In 1613, the governorse lected aJ ewish convert named Giovanni Battista Malipiero as the House bookkeeper,pledging to pay him ten ducats ayear in return for keeping the register,a nd arriving in the house periodically to note down the governors' decisions. 111 In 1615, they appointed as solicitor Iseppo Strassoldo,w ho had converted with his son and twod aughters some years earlier.H is task was to collect money owed to the Pia Casa from credits and legacies. On other occasions, Strassoldo was entrusted with keeping the keys to the House archivesand was sent on a fundraising mission to Rome -b oth highly responsible tasks. 112 As noted above, convertswereregularly appointed as alms-collectors for the House in various parts of the Ve netian state, with apercentage of the money collected to be kept by the collector as am eans of supporting himself and his family.
Hiringpoorer members of acongregation to perform tasks previously performed by volunteers from among the membership was atypical development of late sixteenthcenturyV enetian confraternities. 113 Forthe Pia Casa, such arrangements allowed it to minimize expenses and use its funds as an extra carrot to induce converts' good behaviour.In1612 the convert Geronima became landlady to young neophyteOrsetta and to another convert'stwo newborn babies, who weretoremain in her custody for the next decade. The monthly stipend paid her in recompense for keeping these neophytes in her household supported both her and her convert husband, Francesco the builder.F rancescoh imself, likeo ther converts who had already established themselves as artisans, was assigned ay oung neophytea sa pprenticewith ac ontract, after the latter had quit an earlier assignment to av ocational school for dealers in secondhand clothes. 114 If governorsc learly considered it their dutyt os ecures helter and employment for neophytes after baptism, not all their charges welcomed such efforts. The records, brief as they may be, allowusaglimpse of at least some dissenting converts, who did not appreciate governors' disciplinaryi nterventions. In 1595, twoJ ewish neophytes, accused of leading a'bad way of life' ,and consorting with a'bad sortofwomen', were threatened with removal of the House's protections and the revoking of their allowances. When these threats did not meet with anyresults, the governorsasked the Archbishop of Split to stronglya dmonish the two, and also decreed that until they behaved like good Christians, the waywardneophytes weretofast on Wednesdays and Fridays, confess to the Jesuit friars at the church of Umiltà ,a nd be prevented from leaving the house unless accompanied by the prior.I fa ll failed, they weret oa lso be denied bread and milk. Only after they werethreatened with being removed from the House altogether did the disobedient neophytes cometomeet the governors' demands, and wereunceremoniously led to the Patriarchfor their reconciliation ceremony. 115 Some convertsweremoreresolute in rejecting governors' efforts to determine their future. Antonio alias Assan from avillage near Skopje, left the House in March1619, as the House prior noted, without wishing to wait for the Congregation to procure accommodation, and said he wanted to go to Mestre to join acavalrycompany, nor did he wish to heed my admonitions as Prior,inwhich Ibegged him and begged him again to stay,attend confession and communion for Easter,and let the Ve nerable Congregation provide for him, and showed him that his [actions] wereatemptation and ac lear sign of wishing to be abad Christian; to which he did not respond other than [by saying:] I giveyou my word that Iwant to go away,and so he left, or rather he went to Ca da Mula in the parish of San Vio, where the aforementioned Michiele lived, and they left together. 116 Much to theH ouse prior'sc hagrin,a nd againstt he spirituala nd financial security promised by thei nstitution to thosew ho stayed in Ve nice andu nder theg overnors' watchful eyes,Antonio opted foremploymentawayfromthe city,among fellow converts. Hiscasemay have inspired others: only threedayslater,another convert, Francesco alias Sulimansimilarly decidedtotry hisluckasasoldierinPadua,ratherthanwaitfor thePia Casa 'toprovide forhim,eventhough hisgodfather andthe scribe of theshipMascherina whohad broughthim to thehouse wished to place himinatrade' ,asthe priorlamented. 117 As the records suggest, governors understood the institution's role as not merelyto catechize its charges and then set them up with means of supporting themselves, but rather to socialize them as morally upright and economically productivemembers of Ve nice's metropolitan society. Sometimes, this warranted disciplinarya ction: In 1631, Giovanni Giacomo alias Mustafà from Izmir,w ho had been baptized the previous year and posted onboardship,was sent away.W hen he returned less than a month later,t he governors declared him as currilous person, foulmouthed and obstinate, and banished him 'sot hat he does not hurtt he other children of the house'. 118 Conversely,only rarely weredisciplinarymeasures taken against neophytes simply for holding unorthodoxb eliefs: In May1 598, an eophyten amed Marco, a catechumen for the previous six months, was removed from the House for eight days with as mall stipend 'in order to see if he can be cured of his contempt for the Holy Mass and for the veneration of sacred images'.
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Icouldnot find indications of similar measures taken against neophytes already baptized. The overall laxityi ne nforcing converts' doctrinal conformity(as opposed to their socially normativebehaviour) fits al arger pattern in Ve nice,w here, as ar ule, theological heterodoxy was curbed primarily when it might lead to public scandal. It further suggests howinthis context conversion was intended to produce loyal juridical and social subjects, rather than merelyt osavesouls.
Conclusions
As Ih avea rgued in this paper,c onversion in early modern Ve nice operated as a mechanism for the transformation of Muslims and Jews, twop rototypical others of the Ve netian state, into properly-constituted Catholic subjects, capable of filling normativekinship and institutional roles in Ve netian society. Besides producing such subjects, converting non-Christians also brought moral prestige to the converts' patrons, who thus participated in am oreg eneral, imperial enterprise of projecting Ve nice'sself-image as aC hristian republic beyondi ts frontiers.
Forb oth (primarily immigrant) Muslims and (primarily local) Jews, becoming Catholic in early modern Ve nice entailed aprolonged process of social transformation and insertion into new social relations of patronage and surrogate kinship.I nt his sense, baptism marked the beginning,r ather than the end, of the transformative process.F urthermore,p reciselyb ecause aptitude fors elf-transformation was understood to be heavily dependent on ac onvert's moral, physical, and intellectual qualities, aradical breakwith his or her previous life was only seldom attempted, and even morerarely achieved. Instead, converts' preexisting social networkswerecrucial in determining their itineraries after baptism. Local Jewish converts, especially those male adults who spokeItalian and had atrade, valued intellectual skills, or some prior contacts among Ve netian commercial and cultural é lites, werel ess dependent on the Pia Casa to provide them with employment, and thus define the terms of their insertion into society. Muslim converts, whose only available career paths wereoften domestic service (especially for women) and the military( for men), frequently with their pre-baptismal masters, depended much moreonthe Pia Casa's patronage in the long run. As trongi ncentivet om aintain good ties with the Pia Casa was further provided by the prospects of marriage with local artisans or fellowconverts, financial support, and employment opportunities facilitated by the Pia Casa and by one's godparents. These practices and the hierarchical relations they helped cement were rooted in converts' original status as immigrant servants and slaves.
Almost ac enturya go,G eorg Simmel famously argued that 'the stranger ... is an element of the groupi tself ... In spite of being inorganically appended to it, the stranger is yet an organic member of the group.I ts uniform life includes the specific conditions of this element '. 120 In this article, Ih avec onsidered Muslim and Jewish convertst oC atholicism as such organic members of early modern Ve netian metropolitan society. Isuggested that not only was converts' position determined by the multiplicity of shifting social relations in Ve nice, but that their veryi nsertion in societys haped Ve netian social relations, as well as that society'sb oundaries of inclusion and exclusion. Indeed, conversion throughthe Pia Casa operated not only to transform non-Christians into loyal subjects of the Ve netian state, but also to define the mutual obligations of different kinds of subjects within metropolitan society, and between metropolitan and colonial subjects. Through the guardianship and spiritual kinship of converts, Ve netian patrician and citizen patrons of the Pia Casa could fashion themselves as disinterested guarantors of the Republic'sc ommon good and Catholic orthodoxy.Atthe same time, throughthe administration of bequests and the negotiationo fd owries,a doption, employment,a nd apprenticeship contracts, governors wove dense horizontal and vertical networks of patronage and clientage, with both convertsa nd governors themselves as nodal points for the distribution of money,power,and affect. In other words, individual patricians and citizens couldthus further their private interests while exercising forms of charitythat constituted them as moral persons and as political subjects. By partaking in aritualized ideological victory over one of Ve nice'smajor political rivals, the Ottomans, the Pia Casa's governorsand benefactors became executors of the common good of the Republic. At the same time, by casting this ideological victoryi nt erms of religious conversion, and by collaborating with both Jesuits and locally-appointed patrician clergy, the Pia Casa championed Ve netian claims to Catholic orthodoxy in the faceo fR oman criticism. Finally,throughpractices such as alms-collecting campaigns throughout the Ve netian countryside, and the resettlement of converts in various colonial outposts, the Pia Casa participated in the processo fe mpire-building.
In her path-breaking study of conversion in the Victorian British Empire, postcolonial literarycritic Gauri Viswanathan has forcefully urged us to see conversion 'asa na ct akin to the forces of modernityi ni ts appeal to personal (rather than collective) choice, will, and action ... conversion posits as evere challenge to the demarcation of identities set by the laws that govern everydaylife and practice' . 121 In a similar vein,L ucettaS caraffia has defined early modern Mediterranean renegades as the paradigmatic articulators of modern individual identity: Because of their exterior status in both Christian and Muslim communities, she argues, renegades had to 'produce their ownvalues and norms, based on their individual choice ' . 122 In this study, Ihavesought to present adifferentview.Rather than as the epitomes of individual 'free choice', Ih aves hown howc onverts-and their interlocutors -o perated within specific institutional constraints that shaped their social relations, subjectivities, and, indeed, the very categoryof' convert'. In early modern Ve nice, what counted as being fully converted to Catholicism clearly depended upon one'slong-term abilitytoappear as amoral person. Counting as moral strongly depended on being aproductive, settled member of Ve netian metropolitan society, the terms of which, in turn, depended on gender,placeoforigin, and social status prior to conversion. Rather than the heralds of modern identitypolitics, Isuggest, convertsrenegotiated the boundaries of inclusion and exclusion, but throughaprocess that was heavily mediated by imperial institutions and their respectiveassumptions about subjecthood and its transformativepotential. 
Notes
[1] The shift in emphasis fromcomparison to convergence is spelled out particularly well in the work of scholars initially trained as Ottomanists: Necipog lu, Architecture;K afadar, Between Tw oW orlds;Berktay,'Studying "Relations"'; Greene, AShared World;Goffman, The Ottoman Empire;but see also: Jardine and Brotton, Global Interests;B rotton, The Renaissance Bazaar. Romano, Housecraft, 99, 100, 121, 133, 156. [38] However,a rchival traces of scandals in the wake of attempts by Ottoman Muslims to claim their relatives converted in Ve nice, especially young women, confirm the governors' fears. See, for example, the case of aM uslim convertw ho,a fter twelve yearsi nV enice, attempted to return to the Ottoman Empire, but was captured in the Fondaco dei Turchi:A SV,S enato, Deliberazioni Costantinopoli, reg. 14, cc. 89v -90v (9 October 1622); or the case of the converted daughter of ah igh-ranking Muslim Ottoman official from Clissa who became a nun in Ve nice, and whose father'sattempts to persuade her to returnhome were refused and met with counter attempts to convert him to Catholicism: ASV,S enato,D 
